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A Philosophical Path to African African Departures 
 
John Murungi* 
 
We who are homeless - among Europeans today there is no lack of those who are entitled 
to call themselves homeless in a distinctive and honorable sense…  We children of the 
future, how could we be at home in this today?  We feel disfavor for all ideals that might 
lead one to feel at home even in this fragile, broken time of transition: as for “realities” 
we do not believe that they will last.  The ice that still supports people today has become 
very thin, the wind that brings the thaw is blowing: we ourselves who are homeless 
constitute a force that breaks open ice and other thin “realities” (Nietzsche). 
 
Paul Gilroy brought the above passage to my attention in his book The Black 
Atlantic.
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  I begin what I want to share with you with a passage from Friedrich Nietzsche, 
a German philosopher.  This point of departure should raise an alarm, given the topic that 
I have chosen to address.  Clearly, there is a healthy and justified paranoia – a paranoia 
that befits a people who are living in the age of concealed mistaken identity – an age in 
which some of us are not what we ought to be, or are where we ought not to be.  Many of 
us are at home where we ought to find ourselves homeless in a dishonorable sense, and 
where we feel homeless we ought to feel at home in a distinctive and honorable sense.  
Since the focus is on African African Departures, and it may be appropriate to raise the 
following question: What has Nietzsche, a German, to do with African African 
Departures?   
 
 
* John Murungi is Professor of Philosophy, Department of Philosophy, Towson State 
University, Maryland, USA.  The essay published here is the text of a Distinguished 
Public Lecture he presented at the University of the West Indies, Mona Campus, Jamaica 
in December 2010.  The Lecture was well received and debated, generating critical 
reviews and request for permanent documentation.  It is hoped that this format of 
publication will make the Lecture available to a wider audience. 
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In the passage quoted above, Nietzsche is addressing fellow Europeans.  The 
distinctive and honorable homelessness he speaks of is the homelessness of Europeans. 
What does what I want to say about African African Departures have to do with the 
European distinctive and honorable homelessness?  We Africans of today, are we entitled 
to call ourselves homeless in a distinctive and honorable African sense?  And how do we 
stand in relation to those fellow Africans who are not entitled to refer to themselves as 
such?  If we are entitled to refer to ourselves as homeless in a distinctive and honorable 
sense, how do we stand in relation to those Europeans who are entitled to refer to 
themselves as such?  And how do we stand in relation to those Europeans who are not 
entitled to refer to themselves as such?  What are the Departures from which we raise 
these questions, and from what Departures are we to seek answers to them?  What is 
African about these Departures, and how are they to be distinguished from European 
African Departures?  
We raise these questions to illuminate the not yet fully thought out fateful relation 
that we Africans have with one another, the fateful relation we have with Europeans, and 
ultimately, the fateful relation with have with other peoples.  We speak of African 
African Departures to distinguish them from Eurocentric African Departures, and from 
any non-African African Departures.  Clearly, Europeans may speak, and indeed, have 
spoken about European African Departures and about African African Departures to 
fellow Europeans.  In European colonial literature on Africa, and in most of post-colonial 
Africa, what Europeans have said about African Departures is primarily addressed to 
Europeans.  What has been said is primarily for the consumption of Europeans, and also 
for the consumption of European periphery, the non-European offspring of Europeans.  
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One of the classic examples of Eurocentric African Departures is by a 
distinguished European Oxford University scholar who said the following:  
Undergraduates, seduced, as always, by changing breadth of journalistic fashion, 
demand that they should be taught the history of black Africa. Perhaps, in the 
future, there will be some African history to teach.  But at present there is none, or 
very little: there is only the history of the Europeans in Africa.  The rest is 
darkness, like the history of pre-Europeans, pre-Columbian America.  And 
darkness is not a subject for history.
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Earlier, Hegel, a distinguished German philosopher, thought of the position of Africans in 
human history along the same lines.  He claimed that  
The peculiarly African character is difficult to comprehend, for the very reason 
that in reference to it, we must quite give up the principle which naturally 
accompanies all our ideas - the category of Universality.  In Negro life the 
characteristic point is the fact that consciousness has not yet attained to the 
realization of any substantial objective existence – as for example, God, or law –
in which the interests of man’s volition is involved and in which he realizes his 
own being.  This distinction between himself as an individual and the universality 
of his essential being, the African  in the uniform, undeveloped oneness of his 
existence has not yet attained; so that the Knowledge of an absolute Being, an 
Other higher than his individual self, is entirely wanting.  The Negro, as already 
observed, exhibits the natural man in his completely wild and untamed state.  We 
must lay aside all thought or reverence and morality – all that we call feeling – if 
we are to comprehend him; there is nothing harmonious with humanity to be 
found in this type of character.
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The above opinions about Africans are not held by two isolated European thinkers.  Any 
good student of modern European history will readily recognize that they are deeply 
rooted in general European thinking and culture.  They are products of European 
modernity.  Moreover, these opinions are not fully confined to the museum of history.  
Although, today, it is not fashionable to paint Africa as the paradigm of the Primal 
Darkness of a truly human culture and civilization, true rays of human culture and 
civilization in Africa continue to be projected as if they rose and as if they as still rising  
from the European world – a world that includes European diaspora. Generally, the 
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projection of Africans as a developing people is intelligible in the light of supposedly 
developed Europeans, and this is not the case just in economic terms, for it generally 
covers the entire spectrum of African modes of self-manifestation.  
Either directly or indirectly, Europeans, either in Europe or in diaspora, continue 
to have a major impact not only in the shaping the economic, political and technological 
course of African destiny, but also in the course of determining for Africans the sense of 
what it is to be an African, and ultimately, in determining what it is for an African to be a 
human being.  We continue to be socialized and acculturated into a solar theory in which 
the sun, instead of rising in the East as it normally and naturally does for many of us in 
Africa, rises from the West and moves on to the East.  This solar movement, a linear 
movement, is what has hitherto been construed as human development.   
In the pressure to develop, however, there lies concealed the sense of the 
prevailing notion of the development of the humanness of the human.  In this notion, 
there lies a philosophy of history that we Africans have to pay attention to in order to 
determine whether it is the sort of philosophy of history that is appropriate to our sense of 
philosophy of history, and to the sense of who and what we are.  Normally, we do not pay 
attention to philosophy of history, and generally, neither do other people pay attention to 
their philosophy of history.  Our time, however, necessitates that we pay attention to how 
we are situated in history – that is, to how our historiography has been written.  If we do 
not pay attention, then the philosophies of other peoples will most likely be imposed on 
us.  Such a threat knocks at our door at the current wave of globalism. 
It appears that the so-called globalization process is paradigmatic of the prevailing 
developmental sense of history.  Africans are projected by Westerners as being in need of 
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being globalized, or as being in need of being integrated into the global system – a 
system that appears to be largely a restatement of the former colonial and imperialist 
regimes of domination and expropriation.  The belief that African development calls for 
continued Euro-Western tutelage is consciously or unconsciously a staple addictive diet 
fed to Africans.  Westerners have generated a need in the African that only they can meet.  
The attempt by Africans to set it aside or to uproot it is taken as an attempt to return the 
African to the age of barbarism.  The barbarism of European Enlightenment as registered 
in slavery, colonialism, and in neo-colonialism has to be taken into account if one is to 
charge Africans with the attempt to return to barbarism.  The issue of what is or what is 
not barbarism bears directly on the sense of being African.  A part of the issue consists of 
illumination of the Dark Ages that characterizes modern European presence in Africa. 
This is our Dark Ages.   
Apparently, the Darkness that Europeans discovered in Africa was so dense and 
impenetrable that the sun appears to have bypassed Africa, and today, it appears to be 
shinning brilliantly in some parts of Asia.  Apparently, the signs of metaphysical 
bleakness of Africa can be seen in the intractable underdevelopment that one sees in the 
persistence of hunger, disease, illiteracy, social and cultural stagnation, intra-African 
violence, ethnic cleansing, and political and economic ineptitude.  In the eyes of many, 
Africa continues to be projected as the Heart of Darkness.  The indices of 
underdevelopment, it would appear, conceal a more profound absence of a positive 
metaphysical ground and historical direction.  One can imagine an observer of human 
condition asking: why is it that other peoples appear to have been seized of a clear sense 
of who and what they are and, accordingly, have constructed or are constructing their 
6 
 
histories, whereas African people continue to be directionless and to exhibit a profound 
lack of a sense of who and what they are?  Although it is tempting to import the answer 
to this question from a non-African source, an appropriate answer can only be derived 
from a source that is indigenous to Africa – s from an authentic African home.  It cannot 
be a part of foreign aid that flows to Africans.  Africans may not be the only people who 
are subject to a feeling of homelessness, but every people must account for its situation, 
from its own autochthonous standpoint.  An observer whose observation paints a bleak 
African condition may be using lenses that fail to provide a proper diagnosis of the 
African condition.  He or she may stand in need of diagnosis, this way he or she ought to 
have his or her observation observed; for he or she may have an observation that a neutral 
observer should trigger a paranoid response in the African for, in the modern period, the 
African has been systematically subjected to a non-neutral observation 
Africans find themselves in a grave historical period – an unenviable period in 
which their situation has fatefully and fatally continued to be determined by others.  On a 
superficial note, this external dependence is taken to be what is essential to their feeling 
of homelessness.  On a more profound appreciation, however, what is truly essential for 
the feeling of homelessness remains at the horizon of their consciousness.  Authentic 
African homelessness remains fully unthought and fully unexperienced – unexplored and 
unexplained.  What is external and what is internal have almost become synonymous in a 
negative sense – negative in the sense that what is superficial and external has come to be 
identified with what is essential and what is internal.  
The current obsession with interpretation of African homelessness exclusively 
within a materialist framework may be nothing more than a further indication of the 
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concealment of the African genuine homelessness.  Economic advances and advances in 
science and technology will not fully address this situation, for what has given rise to our 
homelessness may have little to do with economics, science, and technology.  As one can 
tell from Nietzsche’s observation, even in the West, the apparent home of these advances, 
a more profound sense of homelessness looms on the horizon.  We blindly follow an 
errant West, believing that such following will bring about our salvation.  
Contrary to what is conventionally understood as development in the West, in the 
West development is more than a matter of science and technology.  It is a matter of the 
unfolding of the Western sense of being human.  It is a matter of the unfolding of 
Western humanism.  It is precisely to this sense that we are directed by Heidegger, 
especially in his essay on the question of technology.  We forget that science and 
technology are ciphers that stand in need of deciphering.   
When he points out that there is nothing technological about the essence of 
technology, what he seeks to bring into relief is a more primordial experience of what 
being human stands for.  Granted that technology has something to do with the being of 
man, it is not evident what this something is. What appears undeniable is that this 
something is, or ought to be, subject to interpretation.  Inability to grasp this state of 
affairs is the inability to grasp the Western European sense of being-in-the-world, a sense 
that underlies the sense of science and technology in the West.  Authentic African mode 
of being-in-the-world, as is the case with the African’s authentic sense of the worldhood 
of the world, remains unthought in a more profound way as African thinking continues to 
languish in captivity.  
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Our Departures remain shrouded by what appears to be a primordial mist.  I 
suspect that one of the key messages in Bob Marley’s Song of Redemption was to have 
us pay attention to this state of affairs and free our minds from this captivity.  His words 
have been echoed by the distinguished Jamaican Judge Patrick Robinson, who, in an 
address to the Cornwall Bar association Banquet and Awards at Montego Bay observed  
We are still reeling from the ill-effects of this vicious, dehumanizing aspect of 
colonialism that has left ingrained in the psyche of our people the feeling that they 
are not good enough, that what they look like is not good enough and that what is 
foreign, especially if it is white, English, or American is better.
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What Marley and Robinson are calling to our attention is that one is not necessarily free 
because one is not bound by physical chains.  Release from such bondage does not 
necessarily bring about a release of Africans from human bondage.  It may give rise to a 
false belief that release from such bondage is synonymous with release from authentic 
human bondage.  It should not be forgotten that, generally, as understood in the West, the 
idea of liberty has been consistent with the idea of the enslavement and the oppression of 
Africans and other subaltern peoples.  Internally, we are well acquainted with this in the 
African world, where some of our leaders proclaim their embrace of democracy while, in 
reality, they systematically practice widespread oppression of fellow Africans. 
Unless, we in Africa and in African Diaspora are conscious of our own sense of 
being-in-the-world, our appropriation of science and technology is likely to secure and 
further our feeling of homelessness, and it is also likely to promote ontological 
dependence on Western and European interpretation of being human.  Our modern 
relationship with Europeans and their descendants has made it inevitable for us to ask: 
who are we, and how do we chart the course of our destiny?  This asking must be 
construed and understood from the standpoint of our historical being.  We should not 
9 
 
mistake other people’s hands for our hands.  We must secure and promote our sense of 
history, and place the destiny of our humanity in our hands.  In so doing, we are to make 
sure that our hands are natural and that they are not the prosthetic hands that have been 
fashioned for us by Europeans in the course of slavery, colonialism, and in European-
driven economism.  We need hands of renaissance, a reclamation of our hands, for it is 
only in the reclaimed hands that our destiny can be truly in our hands.  Above all, what 
we need are not solely technical hands – hands that live under the exclusive guidance by 
science and technology, but African hands that bear the sense of who and what we are as 
human beings.  It is dangerous to assume that we already have African hands.  Our hands 
have been taken over by others to do their work.  We need hands that do our work – the 
work of our being, hands whose work is destined to further our being.  Inscribed in our 
hands should be, and ought to be, the destiny of our being. 
The manner in which we are today situated in history is problematic.  In part, it is 
what gives rise to our feeling of homelessness.  We have undergone and are undergoing a 
period in which our past, our present, and our future, call for ontological and existential 
scrutiny.  The extent to which our being and existence are subject to this construction of 
history is not clear.  Contrary to Euro-western evangelism in the African world, it is not 
evident that there is one and only one philosophy of history.  Taking this evangelism to 
heart may be symptomatic of our homelessness.  More than ever before, we need to take 
up the issue of our historical sense, if we are to come to terms with who and what we are.  
As Malcolm X, an African-American, once pointed out, one does not know oneself 
unless one knows one’s history.  The very idea of knowing itself calls for a dialectical 
interpretation, for Africans labour under a distorted sense of knowing, in which to know 
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is to know the way the Other wants us to know, and not knowing the way we ought to 
know.  What we need is an oppositional knowing, an emancipating knowing that is in 
opposition to the knowing into which we have been socialized by Europeans since the 
onslaught of modern slavery.  Our project of epistemology must be guided by an 
emancipatory concern.  Again, as Judge Robinson has pointed out  
The time has come for national conversation on colonialism and slavery and their 
impact on the Jamaican psyche.  The argument is not that they explain all the ills 
of this country.  But that they have a continuing impact on our thinking and 
behavioural patterns is beyond question.  I do not share what appears to be the 
conventional view in Jamaica that it is engage to discuss slavery.  The wall of 
silence that we have built around slavery must be dismantled and replaced by a 
robust, open and informed discourse.  Absent such discourse, healing and 
reconciliation with the past will be difficult to achieve. 
 
What Robinson says bears directly on the rest of African Diaspora and on Africa herself 
as a continent.  What he says should be music to the ears of Africans wherever they are.  
More important is an intra-African robust discussion of the way we ought to be thinking 
and behaving in the light of the impact that slavery and colonialism has had on our 
thinking and behaviour, and in the light of the future of African thinking and behaviour.  
For this future our point of Departure fatefully matters. 
We find ourselves at a period in human history where African Departures 
continue to be thought of as offshoots of, or as parasitic on European Departures.  We are 
all familiar with economic dependence, technological dependence, military dependence, 
spiritual dependence, and political dependence of African people on non-Africans.  Are 
we to believe that it is only our being as Africans that has been left out of this dependence 
syndrome, or is it the case that our sense of being too has come to depend largely on 
others?  Our Independence appears to have been transformed into Dependence – a 
continuation of dependence by other means.  We are yet to fully free ourselves from the 
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regime of Dependence.  Given our present condition, do we not run the danger of 
mistaking the distinctive and honourable homelessness of others with our own distinctive 
and honourable homelessness?  Could it be possible that, as Africans, whether we live in 
or outside of Africa, we continue to languish in dishonourable homelessness?  To what 
extent are we conscious of the distinctive and honourable homelessness of our being?  
Could we unknowingly be living in someone else’s home and fatefully mistaking it for 
our home?  Where and what is our home, our African home?  Must the confines of 
geography suffice in our understanding of what is to be home for us?   
The condition of our existence today has lead to the marginalization of genuine 
consideration of these questions, and whoever seriously asks them is likely to be accused 
of indulging in trivia, in time wasting, and in inconsequential matters.  But if we are to 
avoid being parasitic no other people, these questions cannot be ignored.  Ignoring them 
may amount to ignoring our distinctive and honourable homelessness, and also to a 
neglect of the reflection on the poverty of research in that area of our being that ought to 
mean most to us.  Researching Africa may come to us packaged from a non- or anti-
African home and delivered to us as foreign aid, a foreign aid that comes with anti-
African strings tied to it.  Research that is truly African must come from us.  It cannot 
come from us unless the issues of our being and existence have been clarified. 
The distinctive and the honourable homelessness that Nietzsche speaks of may be 
specific to Europeans, and may not be addressing the distinctive and honourable 
homelessness that befits Africans.  Nietzsche is way too European to fathom the 
distinctive and honourable homelessness from which African African Departures are to 
arise.  There is no historical evidence that Africans were anywhere to be seen in the 
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horizon of his thinking.  In general, when Africans appear in the horizon of European 
thinking, they remain petrified there in the horizon.  European thinking relegates them to 
the margins of European thinking.  Since the birth of European modernity, African 
thinking has always faced a threat from European thinking.  One of the distinctive 
features of modern European thinking as we noted earlier and which bears repetition is 
the adoption of the view that African thinking is to be guided by European thinking.  This 
adoption has grave and fateful consequences for Africa and Africans globally.  If, as 
modern Europeans believe, man is a thinking being, apparently, thinking about the being 
of the African is a thinking that Europeans have to do on behalf of Africans.  This is a 
part of the European colonial/imperial-civilizing mission in Africa.  As a colonialist 
Belgian missionary once said about us 
We do not claim, of course, that the Bantu are capable of formulating a 
philosophical treatise, complete with an adequate vocabulary.  It is our job to 
proceed to such systematic development.  It is we who will be able to tell them, in 
precise terms, what their inmost concept of being is.  They will recognize 
themselves in our words and will acquiesce, saying, “You understand us: you 
know us completely: you “know’ in the way we “know”.5 
 
European/Western paternalism in Africa is not a thing of the past.  It has merely 
taken on a different form: a more subtle form than it took in age of classical colonialism.  
As a new phase of the civilizing mission, this paternalism embraces the paradigm of 
development.  It appears that Africa is undeveloped or is underdeveloped.  Europeans and 
the West appear to be or are developed.  As was the case with missionaries, agents of 
development, primarily, originate from the European West.  We in Africa did not send 
missionaries to the European West, and today, we do not send agents of development to 
this part of the world.  It would be laughable to do so, since we are taken to be on the 
receiving end. 
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In colonial period of African history, there were Africans who collaborated with 
European colonizing activity.  In post-colonial history, there are Africans who are 
supporting European neo-colonial activity.  We have Africans who collaborate with 
Euro-westerners to underdevelop Africa.  During the colonial period, it is well known 
that there were Africans who fought with the colonizers against fellow anti-colonial 
African fighters.  As Ngugi, a writer from Kenya has noted 
Just as in military realm the colonial powers had carved out a native army 
simultaneously alienated from the people whence they came and collaborative 
with the forces of their own conquest, the same would be true in the realm of the 
mind: creating from the governed an intellectual army both alienated and 
collaborative.
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 The latter inescapably had to fight these collaborators.  Must the same situation not 
equally hold today?  Today, must there not be Africans fighting for the perpetuation of 
the bondage of Africans, and must there not be fellow Africans who are fighting them?  
Must there not be Africans who are fighting to secure and promote African dishonourable 
homelessness today, and must there not be fellow Africans who are fighting them to 
secure honourable homelessness?  Is honourable African civil war avoidable?  And what 
side is taken by the Westerners who take themselves to be among those Nietzsche refers 
to as homeless in a distinctive and honourable sense?  Are we Africans able to identify 
them and awaken them to the existential situation where they have to choose what side 
they have to take in struggle for the affirmation of distinct and honourable homelessness 
in the African world?  Must not this be what globalism in its true sense implies? 
When Africans fought against colonialism, the colonialists and their African 
sympathizers thought the African freedom fighters were intent on taking back African to 
primordial darkness.  They thought that African freedom fighters were terrorists.  They 
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thought that African freedom fighters were heathen savages.  The exposition of this 
mission (which is still alive despite formal independence of African States) must be taken 
up in African African thinking at the point of its Departure.  In part, authentic distinctive 
and honourable African African homelessness comes into relief under the shadow of this 
mission.  Inevitably, an appropriate exposition of this mission raises the issue of what 
being honourably at home for Africans mean.  One cannot speak intelligently about one’s 
homelessness without an understanding of what it means for one to be authentically at 
home.  In this regard, the African has an unenviable homework: to determine for himself 
or for herself what the authentic African home is, that is who and what he/she is.  One’s 
home determines who and what one is.  The ability to see a need for such determination 
is already a major accomplishment.  It is, and if it is not, it ought to be, a shared and a 
communal African seeing. 
What then is the authentic, distinctive and honourable homelessness, from which 
African African Departures are to emerge?  And what is to constitute the Africanness of 
such Departures?  We look for a direction to the answers to these questions by focusing 
attention on Africans.  It is in them, and from them, where the answers are to be found.  
But we cannot intelligently be directed to Africans if we do not know who or what 
Africans are.  To adequately grasp African African Departures is at the same time to 
adequately grasp who and what African Africans are, and conversely, to adequately grasp 
who and what African Africans are is to adequately grasp African African Departures.  
An understanding of African African Departures throws light on who and what African 
Africans are, and an understanding of who and what African Africans are, throws light on 
what African African Departures.   
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To put matters this way, is to open oneself to the charge that one is violating the 
laws of logic by engaging in circular reasoning.  A provisional defense against this 
charge can simply be stated by observing that the belief that logic must be the arbiter of 
how African African Departures stand in relation to who and what African Africans are 
needs to be defended first.  It is not self-evident that logic is the sole guardian in matters 
that are elemental to that thinking in which being human is at stake.  Logic is the servant 
and not the master of human beings.  The defense is deliberately provisional for we do 
not want to be lost in a digression from our investigation of what is at stake in African 
African Departures. 
 To ask who and what African Africans are may strike us as trivial.  Many 
Africans are likely to consider this question down-right silly, if only because they take 
who and what they are as self-evident, and perhaps, cannot imagine how anyone else 
could not grasp what is so self-evident.  Likewise, it may be the case that from the 
perspective of non-Africans, there is no problem regarding who and what being African 
is, since what being African is, is self-evident.  In either case, self-evidence may be 
nothing more than a dogmatic belief in a view of being African that is remotely removed 
from the truth of what it is to be an African.  Being dogmatic posses a danger to being 
African, especially when African thinking about being African has been compromised by 
centuries of domination by European mode of thinking.  What being African is and what 
it is not have been so commingled that it cannot be determined easily which is which.  
Today, Africans exist in a situation where thinking of the distinction between the two 
modes of thinking commands little attention, since the driving force appears to be 
directed to the quest for bare survival.  For many Africans, day-to-day survival is life’s 
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imperative.  Deliberating on matters such as the one at stake here comes across as an 
unaffordable luxury.  One of the great dangers that Africans face to day is the danger of 
falling prey to the pursuit of brute existence, whereby physical survival is the sole point 
of existence.  Inability or having no courage to attend to humanness in our being is the 
curse of our time.  The widening gap between the rich and the poor in Africa has created 
a situation in which the poor are long time prisoners of bare brute existence.  There is a 
risk here – the risk of transforming this condition into a natural condition for the majority 
of Africans.  Such a transformation obscures a more elemental African’s homelessness.   
To truly attend to the topic at hand is to ask, to what extent is today’s African at 
home in his or her being?  Are African African Departures rooted where they ought to be 
rooted?  What is the soil in which they are rooted?  Are they rooted in an African soil?  
And precisely, what is African soil?  Provided that these questions are truly heard, they 
open a realm that European modernity sought and still seeks to confine to oblivion.  It is 
what modern European modernity attempted to accomplish through the projects of 
colonization and enslavement of Africans.   
The racialization of Africans by Europeans marks a historic epoch in which 
African homelessness is set in motion.  The motion is global in scope for it affects 
Africans wherever they are.  The estrangement of being African in the African is to be 
found wherever Africans are, even if it is the case that for the most part, many Africans 
are unaware of this situation, or seek to deny its existence.  
As mentioned previously, the Nietzsche quote was called to my attention by 
Gilroy.  Gilroy’s concern in the The Black Atlantic is with the Black people who have 
been shaped by the Atlantic experience – the Diaspora Blacks.  By making reference to 
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his book, an impression may be given that what is said about African African Departures 
is said from a Black perspective, or from a Black African experience.  That is, African 
African Departures are to be taken to be synonymous with Black Departures.  In what I 
want to say about African African Departures, I want it to be understood that I construe 
this synonymity to be outrageous.  It is to be categorically rejected.  Being African and 
Being Black are not synonymous terms.  The Negroes that Hegel spoke about, or the 
Negroes that anyone speaks about are not Africans, were never Africans, and will never 
be Africans.  The terms Black and Negro do not refer to a reality that is identical with 
African reality.  Being African is radically and qualitatively different from being Black.  
There is a clear cut ontological and existential difference.  Being Black is a mode of 
being that is deeply rooted in European racist mythology.  It is a mode of being that is 
essentially relational.  It derives its ontological and existential significance from that of 
its positive opponent, being white.  It is a deeply rooted pathology that primarily thrives 
on skin-pigmentation fixation.  To assume that being African is synonymous with being 
Black is to inflict this pathology on Africans.   
To be sure, this does not mean that Africans have not been, or that they do not 
continue to be victims of European racism.  In part, being African today is a refusal to 
nurture or to promote this racism.  But this refusal is fundamentally not skin-based.  The 
refusal stems from an experience of being African that is more than a reaction to 
European racism.  There were Africans before the rise of European racism, and there will 
be Africans after European racism.  Thus, to the extent that African Departures are truly 
African, they have to be more than a reaction to European racism.  But what is more, it is 
not to be severed from reaction to European racism.  To successfully struggle against this 
18 
 
racism, what is more is to be taken as the source of inspiration.  The struggle must be an 
aspect of African African Departures.  As long as racism remains intact, these Departures 
cannot truly be African in a way that takes into account the distinctive and honourable 
sense of being African. 
 The distinction between being African and being Black raises an important 
question as to how Africa stands in relation to The Black Atlantic.  More generally, it 
raises an important question as to how Africa stands in relation to what is called Black 
Diaspora.  Given what has been said above about being Black, the relation between 
Africa and the Black Atlantic, or more generally, the relation between Africa and Black 
Diaspora is problematic.  The relation is problematic, in that it is or it may be mediated 
by European racism.  The elimination of this mediation transforms the relation into a 
relation between Africa and African Atlantic or between Africa and African Diaspora.  
The transformation illuminates and seeks to eliminate the tragic split of the community of 
Africans.  The transformation is not a mere change of labels.  It is a transformation of 
consciousness of the part of the African people – a transformation that extends to the 
transformation of how non-Africans are to perceive Africans.  It gives rise to recognition 
and celebration of what holds Africans together as Africans, regardless of where on earth 
they reside.  Africans are Africans whether they are in the continent of Africa or in 
Diaspora.  To take the view that it is blackness that holds them together, that is, to take 
the view that it is skin pigmentation that holds them together, is to embrace what Africans 
should be struggling to separate themselves from, namely, European racism.  For it is 
precisely European racism that forces skin-togetherness on Africans.  African Departures 
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are African Departures.  They are not Black Departures, and they are not Black African 
Departures. 
What then is African about the African Departures?  This is a very difficult 
question that needs to be answered if genuine construction of African African Departures 
is to take place.  I do not ask this question at a distance.  As an African, I am implicated 
in it.  The question about what is African about African Departures is a question that 
takes my being into account.  It is about my existence.  In raising this question, I put my 
being and my existence into question.  In doing so, I distance myself from myself, for 
whenever and wherever there is questioning distancing occurs.  Whereas there appears to 
be no enigma with distancing when what is being questioned is other than oneself; that 
the distancing that occurs when one is questioning oneself is enigmatic in the sense that 
distancing occurs where it ought not to occur.  After all, one cannot be in two places at 
the same time.  By distancing oneself from oneself, it appears that one is placing oneself 
in two places at the same time.  This placement threatens one’s unitary mode of being to 
the point at which one’s very being runs the risk of annihilation. 
To place oneself in a self-questioning situation is to bring oneself face to face 
with an abyss in one’s being.  The abyss is not external to one’s being.  I am constituted 
as this abyss.  Although I lack coincidence with myself, strictly, I am not thereby, placed 
in two places.  The abyss preserves the unitary nature of my being.  Moreover, provided 
that I have a proper grasp of who and what I am, this mode of my being is a shared mode 
of being.  The abyss that I am is a social abyss.  It is an African abyss.  I am not alone in 
being what I am.  I am open to others as a way of being myself, just as the others are 
open to me as a way of being who and what they are.  In Africa, it is said, “we are, 
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therefore, I am”.  Regardless of where I live, I cannot be an African in isolation from 
other Africans.  I am other Africans, and other Africans are what I am.  Other Africans 
are implicated in the openness in which I am given; that is, in the openness of my being 
that is brought forth in questioning myself.  This openness is not emptiness.  It is a lived 
openness.  It is that from which we draw our life force.  It is our point of departures. 
The openness that I am, and in which every other African implicated is the 
wellspring of African African Departures.  This wellspring determines and gives life to 
these Departures, and these Departures determine who and what Africans are.  As it 
determines and gives life to these Departures, the wellspring, thereby, sets the historical 
course for Africans.  That from which one departs determines what one is.  Thus, the 
wellspring of African Departures determines the Africanness of the African.  The 
determination is such that it opens every African to every other African as a way of being 
African.  It calls on every African to live in this openness if he or she is to be self-
consciously African.  The transformation of the Black Atlantic into African Atlantic, or 
the transformation of Black Diaspora into African Diaspora has the effect of bringing into 
relief the kinship I have with Africans everywhere on earth and the kinship that every 
African has with every other African, regardless of where he or she lives.  And as 
previously indicated, this kinship is not the kinship of skin.  It is a kinship of and in the 
lived openness that determines Africanness.  
The Diaspora Africans have a Diasporic kinship with one another, a kinship that 
they do not share with their kins in Africa.  But as Africans, they also have a kinship with 
their African kins in the continent.  The Continental Africans have an inalienable kinship 
with Africans in Diaspora.  To be sure, kinship in either sense remains problematic, in 
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part, due to the mediation of European racism.  Failure to recognize this kinship either on 
the part of the Africans living in Africa or on the part of the Africans living in the 
Diaspora is a failure to embrace what it is to be African.  The kinship does not alienate 
Africans from the kinship they have with other human beings.  It is integral to this 
kinship. 
To distinguish the authentic African kinship from skin kinship is not to abandon 
embodiment as the site for being African.  To be African, as is the case with every other 
mode of being human, is to be embodied.  As previously stated, being African is not 
synonymous with being Black.  The African does not have a black body.  It is a false idea 
and racist in our time to take the view that Africans are to be distinguished as Africans by 
their black bodies.  Africans have African bodies. Or, more accurately stated, an African 
is his or her body.  There is nothing that the African does, and there is nothing that the 
African suffers without exhibiting African embodiment.  African embodiment is at the 
background and the foreground of every thing that the African does.  Authentic African 
African Departures are corporeally rooted, and is throughout corporeally animated.  If, as 
previously indicated, being African is determined in and by African African Departures, 
and African Departures are determined and given life by the wellspring that I have 
referred to as lived openness, the embodiment of Africans is what it is by embodying this 
openness.   
The depiction of the African’s body as an opaque bio-thing, that is distinguished 
by a large concentration of melanin, is to rob the African of his or her body.  Such a 
depiction is a mere invention that conceals the corporeality of the African’s body.  The 
African’s African body is not a thing.  Even when it is subject of its aesthetics, it is 
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thoroughly translucent – thoroughly clear and open.  To take the embodiment of Africans 
as this clarity openness is to view it as such and not to think of it as if it is portrayal of an 
African as having a black body or a body of any other color.  The African body is not an 
object that is colored in any sense.  This does not mean that the African body is 
imperceptible.  Like every other living human body it is perceived as perceiving, and 
perceives itself as perceiving.  
The enslavement of Africans, and the colonization of Africans, entailed the 
dehumanization of the African body.  The African body was blackened and reduced into 
a thing, a mere object for use by slave masters and colonizers.  Authentic Africans are to 
emancipate themselves from this alien and degrading body that has been depicted as their 
body.  They are to emancipate themselves from this fantastic creation of European 
imagination, a creation that Europeans have sought to sell to Africans and to other non-
European people.  Much has been written about the de-colonization of the African mind.  
Ngugi’s work comes to mind, and so does the work of Frantz Fanon.  De-enslavement of 
the African body needs to take place, if the African is truly to emancipate him/herself.  
Here, I am not speaking of two emancipations that must simultaneously take place.  As is 
the case with every human being who takes his or her being seriously, an African is not a 
Cartesianist.  He has a unitary mode of being, and it is this mode of being that is to direct 
African emancipatory practices.   
What I construe as African African Departures are emancipatory practices.  In 
carrying out these practices, along the way, there are not only obstacles created by 
Europeans; there are also obstacles created by Africans.  There is an African lethargy to 
be observed among Africans – a self-incurred paralysis that has immobilized Africans 
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and prevented them from seizing the opportunity to unleash their potential for constant 
self-creation.  The lethargy has always haunted the Africans and will always haunt them.  
It is not a product of Euro-westerners.  It is there, has always been there, and will always 
be there in the situation of being African, in the situation of being human.  Human beings 
are prone to lethargy.  It is a possibility that is within reach of all human beings.  African 
African Departures must contend with this lethargy if they are truly going to be what they 
are. 
The realm of being African – a realm in which the African in not any thing, a 
realm in which the African stands face to face with the ever present possibility for self-
creation, is the soil in which African African Departures are rooted.  Departures are 
Departures from somewhere to somewhere.  They are teleological.  Like all other 
Departures, African African Departures fit this mold.  But from somewhere to 
somewhere needs not be construed as a movement that presupposes a distinction between 
the beginning and the end.  The end could be where one begins, and where one ends 
could be where one begins.  The wellspring from which African African Departures 
originate is where they end.  We have defined this wellspring as openness.  Thus, African 
African Departures begins and ends in openness.  In their course, they return to this 
openness.   
In this context, the experience of being human in Africa couldn’t be further 
removed from the progressivist ideas of nineteenth and twentieth thinking.  It couldn’t be 
further removed from the ideas of development that were fashionable during the 
nineteenth and twentieth centuries, and that are still in vogue today.  This does not mean 
that African history is a history of stagnation or that Africans live in eternity.  African 
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history is dynamic.  History need not be linear.  What is non-linear is not necessary 
stagnant, and it is not atemporal.  It has a non-linear temporality.  One departs from 
oneself without abandoning oneself.  In a manner that is elemental to being human, one 
cannot be other than what one is.  It is inconceivable that a human being can be other 
than human.  This does not take a human being from the temporal realm.  One 
temporalizes oneself without leaving oneself.   
Human adventures are precisely what they are.  They are no more than human 
adventures.  They do not take human being away form themselves.  Europeans sought to 
make us other than what we are.  This was an extension of their history.  They thought 
that they were more than they were, and some still continue to think this way.  Their 
mission was to convert us to this belief – a conversion that entailed a rejection on our part 
of what we are.   
Today, we are witnessing the historic failure of the European project, both in 
Europe and in Africa.  Today, we see through the nakedness of Europeans.  Their 
adventures in Africa were adventures of self-escape: Great Self-Escape.  It is this Escape 
they pursued in colonizing and enslaving us.  It is what they pursue in their politics, 
economics, science and technology.  Our tragedy is that we have been dragged and 
drugged, sometimes willingly into this cosmic adventure.  We have been programmed 
into seeing our salvation in escaping from what we are – in joining the march for self-
escape.  Our distinctive and honourable homelessness has been obscured.  Europeans 
sought and still seek to conceal our distinctive and honourable homelessness under the 
cover of a false and superficial homelessness.   
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For us, they tell us, to be is to be like them, and to our detriment, we have been 
good listeners.  For the most part, we no longer know what African African Departures 
are.  That is, we no longer know who and what we are as Africans, and without such 
knowledge we lack an intelligible anchorage in our history.  We too are homeless in our 
today, in the today of our being.  The symptom of this homelessness is confusing the 
dishonourable homelessness of European with our own honourable homelessness.  
African African Departures are Departures from and to our homeland.  What then is our 
homeland – the homeland that makes us be who and what we are?  To fully come to 
terms with this question is to fully come to terms with our own being, for it is our 
homeland that makes us be who and what we are.  We are our homeland, and our 
homeland is where we are provided that we retain what is true to what we are.   
African African Departures will be a risky undertaking as long as this 
consideration is not taken into account.  In these Departures we have no choice.  We 
cannot Depart from ourselves.  We have to Depart from ourselves with ourselves. 
Contrary to European preaching, we cannot be other than what we are.  Once an African, 
always an African.  Our history consists solely in working out this reality.  If we are 
successful in this work, we may succeed in helping Europeans embrace their reality, for 
they too cannot be other than what they are despite their pretensions.  Our work, properly 
understood, is the work of humanity.  It is a part of the work of the work of all those who 
work to preserve the work of being human. 
Unrecognized, the African African Departures silently and invisibly permeates all 
genuine African African Departures.  They permeate African poetry, African music and 
all other African arts.  It permeates African social and cultural practices.  They permeate 
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African sciences.  It is the oxygen that animates African life, African world.  It resists 
recognition and must remains beyond recognition, although it animates the entire 
cognitive field.  In it, what is cognitive and what is not cognitive are blended inextricably.  
It is the source of African African inspiration, and it is into that which African inspiration 
expires and re-inspires endlessly.   
The “D” in Departures is a mysterious letter, a letter whose mystery is accessible 
poetically.  It is what brings vitality to everything that the African does.  The “D” is what 
makes an African an African.  Every African departure is a child of African Departure.  
The world of the African is a Child of this “D”.  “D” dwells in it and without 
experiencing this world as an expression of this “D” is to have no sense of his world.  It 
constantly impregnates this world.  Equally every genuine undertaking by the African is 
animated by it and exemplifies it. 
In closing I find the words of Patricia Smith, the distinguished feminist legal 
scholar, relevant to what I am trying to get across.  In her prognosis of the plight of 
women, she says 
The elimination of patriarchy would constitute a Cultural Revolution at least as 
profound as the Copernican Revolution, the Protestant Revolution, or the 
Industrial Revolution.  Could anyone living before these revolutions imagine what 
life or human thought would be like after them?  The first response to early 
feminism was ridicule.  People could not imagine the status or role of women 
being different from what it always had been.
7
   
  
The elimination of African oppression by Europeans calls for a revolution along the same 
line as these revolutions.  African African Departures are Departures that are to be 
understood in a revolutionary sense.  It is a revolution that has little to do with modern 
revolutions.  It has little to do with American Revolution, the French Revolution, or the 
Communist Revolution.  These revolutions pale in insignificance compared to African 
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Revolution.  The subject of this Revolution is Africans themselves, particularly the world 
in which they live, in which they have their being, and in which they define who they are.  
The result of this revolution lies centuries ahead.  At present, our task is to engage in 
revolutionary practice in all areas of our existence. 
A philosophical journey begins at home and ends at home 
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